Introduction
In the summer of 2006, Matteo Borrini, a forensic anthropologist from the University of Florence, found the remains of a female 'vampire'. The skeleton was found in a mass grave from the plague of 1576, on Lazzaretto Nuovo, a sanatorium for plague sufferers northeast of Venice.
The woman could be identified as a vampire because she had been buried with a brick jammed between her teeth, to prevent her from preying on the survivors.
1 'Vampires' from the late sixteenth century did not suck blood, but they were hungry. It was believed that some corpses masticated in their graves, that they ate their shroud and sometimes even their own limbs. The effects of this mastication were not confined to the tomb, however. These 'masticating bodies' were believed to be the origin of pestilent diseases that struck villages and cities. To stop this mastication, villagers put earth and sometimes stones in the mouth of the dead body. In the first section of this article, I will show that stories about masticating corpses were related to the first vampire stories, which appeared in the middle of the seventeenth century.
Contemporaries understood the effects of both masticating corpses and vampires in terms of the imagination. The core of the article will be about the diverse ways in which the powers of the imagination were evoked as an explanatory category for understanding the phenomenon of vampirism. In the seventeenth century, physicians and theologians did not dismiss vampirism as mere illusionary. Some scholars believed that vampires did not really exist, but they admitted that the overheated imagination of the alleged victims could have very real effects. These victims imagined that members of their family came back from the dead to prey on them, and this imagination could be so strong that many died as a result. Other scholars believed in vampires in the sense that they considered the pernicious action that cadavers could exert on the living to be very real. They argued that the imagination of the corpse, still active because of the continuing operation of the vital powers, sent out noxious vapours or even a semi-corporeal avatar that could kill specific surviving relatives. In both cases, the death of the victims of vampirism was interpreted as the very real result of the powers of the imagination, of the victim or of the vampire-corpse respectively. It was only in the middle of the eighteenth century, as I will show, that the perception of vampirism shifted from a 'disease of the imagination' to an 'imaginary disease'.
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When gravediggers reopened mass graves to add newly deceased victims of pestilence, they would sometimes come across bodies bloated by fermented blood and gasses, with hair and nails grown, and blood seeping from their mouths. They were struck by the fresh complexion and the appearance of life these corpses gave. Some people believed that these corpses could leave their graves and pester their family and friends. In an account recorded by Martin From these early theoretical tracts written in France and later in the Holy Roman Empire, it becomes clear that early modern vampirism was considered to be a disease of the imagination. The ambiguous imagination served these theorists to negotiate and bridge the boundaries between body and soul, the corporeal and the spiritual and life and death. But the imagination was used in many different ways by these authors, enabling us to offer a striking cross-section of early modern conceptions of diseases of the imagination.
What were early modern 'vampires'?
Many believe that vampires were invented by Bram Stoker, or were at least a figment of John Polidori's imagination. 4 Historical sources show that vampires were first mentioned in the early modern period, however. How exactly do these early modern vampires resemble the vampires of popular culture today? Can these early modern vampires be 'vampires' if they do not even suck blood? The correct definition of a vampire is a heated topic in scholarly vampirology. Recently, David Keyworth has argued (inspired by the eighteenth century Benedict monk and vampire authority Dom Augustin Calmet) that 'the vampire per se can be defined as an undead-corpse with an insatiable thirst for blood.' 5 Keyworth therefore refuses to use the term 'vampire' for masticating corpses and late sixteenth-century revenants, which were only semi-corporeal and did not suck blood.
Keyworth's distinction is somewhat crude and gratuitous, however. As he himself shows, the early modern and Enlightenment vampire was a creature akin to many others in ancient, shape-changing creatures that fell in love with young men and fed on their blood and flesh. It is akin to the malevolent wandering corpses from twelfth century Anglo-Saxon accounts, to the reanimated corpses from thirteenth-century Scandinavian sagas, and to the seventeenth-century
Greek vrykolakas, uncorrupted corpses to which all kinds of malevolent influences were ascribed.
According to early modern belief, demons were also able to move corpses and make them harass the living. 6 Furthermore, I will show that there is a continuity, not merely a similarity, between vampire stories, stories of masticating corpses and stories of the dead coming back in a semicorporeal way like the shoemaker from Breslau. This shows that the 'vampire' cannot be isolated from these other creatures by artificial definitions.
Another approach to the question is to look where the word 'vampire' comes from and how it was used by contemporaries. another. Once it became clear that people are dying from this disease, they disinter the corpse of the first one who died, and if it turns out that it has eaten its shroud and limbs, they behead it.
The blood that flows from the corpse is clear as if from a living person. 21 The differences between these two accounts are striking: the location has changed from Ukraine to Poland and Russia and a natural disease has been transformed into a demonic phenomenon. In these thirtyodd years, the characteristic aspect of the Upior or vampire has changed from eating its shroud to sucking the blood of its victims. Furthermore, once people believe that the clear blood of the corpse originally belongs to the victims, the remedy also changes. The blood is restored to the victims in the form of bread for their convalescence and semi-magical protection.
Although Des Noyers was an avid scholar of the occult, a more thorough investigation into the medicine and metaphysics of vampirism would be executed by his friend, Mr. Marigner, 
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Antoine Faivre has argued that Enlightenment debates about vampirism were organized around three different types of discourses: rationalist, theological and esoteric. Faivre also characterizes the esoteric discourse as Paracelsian. 26 'Esoteric' is a category that does not fit well the late seventeenth-century and the first years of the eighteenth century, however.
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Furthermore, the texts we will discuss cannot be separated from their theological context. Des
Noyers' text refers explicitly to demonic involvement, and Marigner's analysis draws extensively What characterizes the fourth, 'natural' discourse as opposed to the other three is the willingness to see these curious phenomena as real (because, for instance, they are attested by credible people) and a willingness to search, to a large extent, for a natural explanation. Often, to explain curious phenomena, authors would draw on eclectic sources from natural magic and occult philosophy. As we will see, characterising Marigner and Ranft as Paracelsians is not 28 See Vermeir, 'The "Physical Prophet" and the Powers of the Imagination. Part I', p. 566. 29 In his Dissertatio historico-philosophica de masticatione mortuorum (Leipzig, 1679), the Leipzig theologian Philipp Rohr argues that masticating corpses were real, but caused by the Devil.
incorrect, although they were often very critical of Paracelsus and drew heavily from other sources as well. It is this discourse that came to the fore in the first explanations of vampirism.
Marigner's Elemental Creatures
In 'Sur Les Stryges de Russie', Marigner examines the possible causes of the 'malady' of vampirism. 30 Marigner is disparaging about physicians, because they would like to attribute all kinds of suffering to melancholy only, as if every disease is caused by coarse and malignant vapours coming from the spleen, overheated bile or from the suffocation of the womb. These physicians pretend to treat all illnesses that have the most diverse hidden and extraordinary causes with the same methods. In many cases, they have not succeeded, however, and Marigner gives the example of religious possessions. The debate around the Camisards prophets, still prominent in 1693, was highly medicalized, for instance. Physicians tried to attribute the convulsions and strange pronouncements of the prophets to a melancholic disorder of the imagination. In this way, they naturalized prophecy and they undermined the potential for a Protestant revolution in France. At the same time, however, they took away the moral responsibility of the prophets. Therefore, these physicians were not only contradicted by the prophet's followers, but also by Catholic thinkers. First, naturalising prophecy was prone to lead to atheism. Second, Catholic polemists believed that the curious prophecies should be attributed to the devil. In this way, the prophets could be held responsible for demonic involvement and they could be suppressed.
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In the case of prophecy, Marigner argues that medical remedies did not work, and that only exorcisms and the spiritual support of the Church were effective. Similarly, it was clear to him that the effective remedy against vampirism -beheading buried corpses and eating their blood -was not of the order of a natural cure. Such a remedy rather indicated the action of a 30 Marigner, 'Sur Les Stryges', pp. 13-119. 31 See Vermeir, 'The "Physical Prophet" and the Powers of the Imagination. Part I', pp. 562-69.
demon or of another kind of malignant spirit. On the other hand, Marigner argued, the withering away of the victims could hardly be ascribed to a possession by a demon. The fact that the victims were invariably cured when the corpse in its grave was beheaded indicated that no demon was involved. Phenomena that worked in a constant and uniform way were considered to be natural, and phenomena that were inconstant or whimsical indicated demonic involvement.
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Furthermore, there seemed to be no practice of exorcisms or other Church rituals. Therefore,
Marigner concludes, the phenomenon should be attributed not to a demon but to another kind of spirit. For Marigner, vampirism, like the action of the divining rod, is the result of a curious interaction between the corporeal and the spiritual. This is treated as part of his Physics, which he elaborates in his text on the 'Creatures des Elemens'. and that there is no place in the cosmos for an infinite variety of strange creatures. In order to do this, he expounds a whole cosmological system with all the orders of being, in which each creature gets an assigned place. This physical and metaphysical system is illuminating, because it explicates the world image in which his notion of a vampire finds its place. participate in both. These mixed substances consist of spirits that are more or less corporeal, from stones and metals (which have only very coarse spirits), to vegetal and animal spirits (the most subtle spirits). The more subtle the spirits become, the more movements and powers they can acquire, from simple attraction of the metallic spirits to the complex sensitive and imaginative powers of the animal spirits.
Marigner's metaphysics posits three kinds of spiritual creatures: pure spirits (angels), intermediate spirits with are in contact with the corporeal (man) and unfortunate spirits which
are subject to what is most gross and coarse in the corporeal realm (demons). This subordination of the demon's spirit to gross matter is the hardest punishment and suffering possible because of the metaphysical opposition between corporeal and spiritual. Marigner's Physics is a study of the mixture between the corporeal and the spiritual. 35 The mixed substances are divided into three large orders (according to matter, medium and form), each of which consist of four divisions (according to the four elements). In each progressive order, and in each division, the mixture becomes more delicate, subtle and perfect, resulting in the most perfect species, which is man.
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Marigner's Physics allows for 4 3 or 64 species in total, and he claims that there are no more subdivisions possible. From this structure, he deduces that there is no place for different kinds of humans or for curious Paracelsian creatures, and an infinitude of species is certainly impossible. 36 Marigner has a lot of respect for Paracelsus, however, whom he calls 'the most 35 The corporeal and the spiritual are mixed to such an extent that there is a continuity between them. This is similar to the work of Henry More, where one can also perceive a tension between metaphysical dualism and gradualism in physiological descriptions. Marigner's cosmology presupposes a strict and divinely instituted order of nature. As a result, strange creatures can only be the product of the imagination: either they are created as figments of a poetic imagination, or they are real but monstrous creatures, born from a mother with a depraved imagination. 39 Even in this last case, in which real preternatural creatures upset the order of nature, this assault on order cannot be permanent. Such monsters must be infertile, and cannot generate progeny and their own lineage, because otherwise the order and beauty of the universe, which is created by God according to harmonic proportions, would be pervertedand this is a metaphysical impossibility for Marigner.
There are of course different human individuals, with a striking variety between them, but the point is that they all have the same essence. The variety follows from the different degrees of perfection in which they realize the essence of their species (he calculates from abstract principles that there are 8000 variables to be taken into account). What is also distinctive to man, of course, is his immortal soul (something Paracelsus admits these other creatures do not possess). Because of this soul, man stands above all other corporeal creatures; it is the link between the superior and inferior parts of the created world. After death, man's immortal soul 37 Marigner, 'Creatures', pp. 143-44. 38 Marigner, 'Creatures', pp. 154-163. 39 The idea that the mother's imagination could transform the unborn foetus (imprint images, change its colour, or deform it) has a very long tradition and was somewhat of a trope in early modern Europe. It starts to be challenged around the middle of the seventeenth century, is still widely prevalent until the mid-eighteenth century and it disappears from the medical literature only at the end of the eighteenth century.
can find itself in three different states: in a beatific vision together with the angels, enduring the punishments of hell, or in between these two, suffering the ordeals of limbo.
From accepting Des Noyers' account as true, together with all the above (meta)physical peregrinations, it follows for Marigner that vampires cannot be independent human-like creatures. Vampires can only be either demons or damned souls that are bound to the coarse corporeal world. Because of the strange remedies involved, demonic involvement was already ruled out, and therefore a vampire, just like genii, familiars and kobolds, are identified by
Marigner as condemned souls in limbo. They wander certain regions of the earth and take on particular forms, depending on their specific punishment. Vampirism, for Marigner, is a Divine punishment particularly fitting the sins of the coarse and superstitious Polish and Russian population.
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Stryges from Russia
Now that the basic nature of vampires is established by means of a (meta)physical classification, the crucial problem for Marigner is to make clear how the spiritual and the corporeal realms interact, so that he can explain the particular phenomena of vampirism. The relation between the corporeal and the spiritual, between body and soul, and between the internal and external senses of man, is central to his (meta)physics and his explanation of vampirism. The layered structure of the cosmos, between more corporeal and more spiritual, between less and more perfect, is mirrored within man himself.
In order to explain vampirism, it is necessary to understand the action of spirit on matter, a conundrum related to the so called mind-body problem. According to Marigner's physics, each power, object and means has to be of a proportionate nature. This implies that for a spiritual power to act on a corporeal object, it has to draw on almost immaterial matter, that is, subtle spirits, which it spiritualizes even more. Indeed, the different faculties of man draw on more or less refined spirits to execute their functions, depending on their place in the hierarchy between corporeal and spiritual. The senses are considered more corporeal than the imagination, which in its turn is more corporeal than reason. The spirits employed by these faculties are all coarser than the very subtle spirits that serve man's intellective power.
In Marigner's cosmology, subtle spirits flow between body and soul and between man and environment in a continuous reciprocal flux. Depending on the situation, the soul receives impressions from the senses, processed by the spirits and the imagination, or the soul descends into the various levels of corporeality and emits spirits outside the body to perceive and act on external bodies. By means of spirits and 'species' (or images) moving in and out the body,
Marigner explains a number of curious phenomena, such as fascination by the evil eye, mirror images, phantom images, the reception of external images in dreams, and the power of the imagination of the mother on the unborn child.
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In religious ecstasies, the sensitive, imaginative and rational spirits leave their respective faculties, rendering them inactive. These spirits are absorbed by the intellective faculty and attach themselves immediately to the soul, to aid it in its meditations and purely spiritual operations.
There are even ecstasies so extreme and profound that the most gross and crude spirits are obliged to follow the superior spirits, and the soul, drawn to heaven, lifts the body up from the earth and keeps it suspended in the air in a state of levitation. Similarly, with holy people who announce God's Word and preach with a strong fervour and enthusiasm, a luminous circle can be perceived around them. It seems as if their soul is attached to their imaginative and reasonable spirits and accompanies their words all the way to the ears of the auditors. 41 Marigner, 'Sur les Stryges', pp. 50-72. Marigner elaborates an emission as well as a reception theory of perception. The Platonist emission theory of perception, in which the eyes send out particles or rays which get reflected by the objects in the world (akin to the perception of bats) had been discredited at the end of the sixteenth century in favour of a reception theory of perception. The emission theory retained some popularity with Neo-Platonists and scholars interested in natural and spiritual magic, however. Marigner solves the problem of the interaction between body and mind by positing a continuity between the corporeal and the spiritual. In this way, he takes a similar approach to other Neo-Platonists such as Henry More. 42 Marigner writes: 'In the created corporeal and spiritual things, there cannot be an infinite distance (...) the spiritual ends there where it encounters the most subtle of the corporeal, that is to say, the most perfect and most noble of the corporeal is continuous with the spiritual.' 43 The soul is encircled by the most subtle spirits in order to exert its functions. These spirits are so subtle and akin to the soul that they are rendered incorruptible and leave the body to join the soul after death. The less attached to bodily desires and the more spiritual one becomes, the more the corporeal becomes adapted, spiritualized and amenable to the soul. This implies that death is much more painful for base and sinful people, because their soul has to disentangle itself from all its attachments to crude matter. When crude and base habits have corrupted the body to such an extent, it affects the spirituality of the soul and it hinders the proper functioning of the higher 42 See Vermeir, 'Imagination between Physick and Philosophy'. Henry More is a complex case because of a tension between dualism and gradualism in his work. 43 Marigner, 'Sur les Stryges', pp. 37-8. 44 It was, in particular, the later Neo-Platonists such as Proclus, Iamblichus and Synesius who developed Plotinus's thought into a mystical philosophy in which the imagination and the astral body played a central role. The astral body enveloped the soul and constituted a connection to the divine. While the corporeal body decayed after death, the astral body remained with the soul. 45 This unhappy situation not only remains during life, it also persists in the afterlife. These souls, wrapped by a kind of astral body, carried the fresh blood that they sucked to this corpse, to keep it flexible and suitable as a dwelling, and to make it less crude and more spiritual.
In this way, they could ease the pain and make their crudeness affect less the spirituality of their soul.
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Marigner's analysis does not go deeply into the way these vampires suck blood and how they carry it to the grave. This was one of the points of controversy in the vampire debates, however, because it seemed to present a problem related to the vampire's spirituality versus its corporeality. Marigner only writes that the blood cannot have gone to the corpse by itself without being introduced there by an appropriate agent. We might speculate that the soul's 
Michael Ranft's magical imagination
In De Masticatione mortuorum in tumulis (1728), Michael Ranft opts explicitly for a natural philosophical or natural magical explanation of vampirism. 50 Neither God, nor the devil has anything to do with vampires. Like related phenomena, such as the working of the divining rod, 49 Cf. 'But their Bodies being of diaphanous Aire, it is impossible for us to see them, unless they will give themselves the trouble of reducing them to a more terrestrial consistency, whereby they may reflect light.' More, Immortality, p. 161. 50 For another magical approach to vampirism, see Christian Friedrich Demelius, Philosophischer Versuch, ob nicht die merckwürdige Begebenheit derer Blutsauger in Nieder-Ungarn, an 1732 geschehen, aus denen principiis naturae könne erleutert werden (S.l., 1732).
the bleeding of a corpse when its murderer is near, fascination, the presentiments of animals or prophetic dreams, vampirism should be attributed to hidden powers in nature.
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Although Ranft's book was presented as a study of the 'mastication of the dead' and was directly inspired by the famous 1725 vampirism case of Peter Poglojowitz in Kisilova, for Ranft the real phenomenon of vampirism was something very particular. Against most popular accounts of vampirism at the time, Ranft dismissed the idea that vampires suck blood as imbecile. Ranft also went to great lengths to explain away the idea of masticating dead bodies by attributing the devoured shroud and hands as well as the chewing sounds coming from the graves to other causes, such as natural putrefaction or rats gnawing at the limbs of the corpses.
For Ranft, it is only the deceptive power of the imagination of feeble ladies, or similarly weak persons, overwhelmed by tremors of fear, which causes them to believe that they perceive chewing in tombs, and which makes them attribute it to the dead. Ranft dismisses the masticating of the dead as a human invention, a figment of the imagination.
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The fresh complexion of the corpses in the grave, the growing of hair and nails, the appearance of a new fresh skin, the flowing of the blood and even the erection of the penis of the corpse are all attributed to natural causes, the study of which belongs to ordinary medicine and natural magic. Many of these phenomena can be attributed to the natural vital powers that remain in the body after death. It is even possible, according to Ranft and the many authorities he cites, that new blood is formed and stays in circulation for days, even weeks after death. Even if dead, a cadaver can still have a vegetative life.
These physiological explanations of the bodily complexion of certain corpses Ranft shares with some of his contemporaries. What makes Ranft's work special, however, is that he accepts as true that 'vampires' or so called masticating corpses have a malignant influence on the 51 Ranft, De Masticatione, I, §1, 2 & 7. 52 Ibid., I §29: 'Terror enim si pectora occupavit, cerebrum movet, in vanas mentem imagines evocat, multumque inter falsum ac verum mediae caliginis fundit. Quid igitur mirum, si mulier trepidationis plena vel alia huius farinae persona in coemeteriis aliquid sub tumulis pulsare aut stridere percepit, quod tamen nil nisi kat' eidolon phantasia fuit?'
living. For him, this is the central issue of vampirism. In order to explain this influence, Ranft draws on his metaphysical and magical theories.
Nature as a whole is characterized by a unique principle: activity. The system of all bodies is itself a unique body in which all parts affect each other continuously by sympathies and antipathies. The atmosphere allows these bodies to act on one another by effluvia, which form a permanent link between them. The flow of these vapours is the foundation of all magical action. 53 Ranft has no need to expound a complete theory of magic; he will only refer to the power of the imagination, which has a magical efficacy and at the same time is singularly important for understanding the malignant operation of vampires and masticating death on the living.
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Only the strong imagination is able to produce an effect on another body, according to
Ranft. The typical example was the force of the imagination of the pregnant women on the child she carries. Ranft gives other examples as well, such as fascinations, bewitchments, and diseases contracted by fear. Even if the practitioners of magic do not really understand how magical aids work. Ranft argues that magical herbs, rituals and cabbalistic signs have no intrinsic power, but all can be effective because they excite and strengthen the magical powers of the imagination of the magical practitioner. Even if demons or angels sometimes affect and excite the imagination, the power of the imagination itself is purely natural.
Some believe with Avicenna that the imagination is so powerful as to be able to strike a horseman from its horse, or to cause storms and earthquakes. According to Ranft, one does not have to believe in such a strong imagination in order to admit that the imagination is powerful enough to make an illness turn for the worse and lead to death. After the brutal death of 53 Ranft, De Masticatione, II, § 41: 'Nam cum cuilibet corpori a Natura insita sit perceptio aliqua grati & ingrati, facillime quoque cuiusvis alterius corporis operatio magica, quae fit per effluvia, sentiri & recipi potest. Videmus hinc tam mirabiles in morbis sympatheticis effectus, quia corpora nostra a natura prona sunt ad recipiendum in se, quicquid in magica operatione intenditur.' On the desideratum of a history of vapours, see Vermeir, 'The "Physical Prophet" and the Powers of the Imagination. Part I', pp. 580-84. 54 Ranft, De Masticatione, II, § 44: 'Quod vero imaginatio ad operationes magicas plurimum conferat, vel exinde pater, quod ea sola in alterius corpus possit fieri operatio.' someone, it is normal that his friends, neighbours and kin are strongly affected. Their conscience, feelings of responsibility and even accusations by others might take its toll. These sad events might affect their spirits and imagination. Stories about death, the afterlife and purgatory might have their effects too. The people close to the deceased might suffer nightmares and even have illusions of the dead coming back to them. They are not themselves anymore, their sadness causes melancholy to take root and nights without sleep weaken them and wear them out. This might in the end cause their own death.
In the early modern period, people also believed that the imagination could generate diseases and particular illnesses, such as madness and hypochondria, but also the plague.
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Paracelsus, for instance, sketches the gloomy image of a woman, totally abandoned and without help in a time of the plague, dying in the midst of the pains of childbirth. He thinks that at that moment she might curse the whole of mankind to die with her. But this curse, imprinted on the strong imagination of a dying pregnant woman, might out of itself create a contagion that will doubly poison the living.
According to Ranft, the powers of imagination do not necessarily end after death. Some scholars believed that a corpse would start bleeding, by some kind of natural sympathetic principle, when its murderer came near. But Marci of Kronland writes that the dead body of a young girl started to bleed when someone came near whom the girl had falsely preconceived to be her murderer. At the time of her death, this idea became forcefully imprinted in her imagination. It was therefore not some kind of natural sympathy between the victim and the murderer, but it was the fixation of her still-active imagination that caused her body to bleed post-mortem. This phenomenon demonstrated that the imagination was still active after death. In a similar way, Ranft argued, the imagination of the vampire Peter Poglojowitz could still be active after death. Furthermore, the imagination did not necessarily have a diffuse action, but a vivid imagination could direct its power to specific individuals. In this way, in only eight days, Poglojowitz might actually have killed these nine particular persons that are attributed to him. Maybe he had had a strong hatred for and had fought with his neighbours so that he would not leave them in peace even after death. The magical power of the imagination, probably by emitting vapours, weakened his victims. It spread a kind of pestilence, directed at specific people, and made them wither away until they died.
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The dreadful disease of vampirism, which can kill numerous people, is to be attributed to the strong imagination of a deceased acquaintance. Annihilating the corpse by beheading or burning it will stop the action of its imagination and will end this contagion. But the best way to prevent or end such plagues, according to Ranft, is to reconcile oneself with one's neighbours and to live in peace with them, so one will not be harassed or even taken to the grave by some death acquaintance. belongs to. Here, Ranft introduces a strong imagination, that is still active after death, and that is the real cause of the disease of vampirism.
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Figments of the imagination in sceptical and theological responses to vampirism
The strange creatures and the fear caused by this imagination, being plagued day and night by these imaginary phantoms, affects their body in such a way that it can cost them their lives. The author of an article in the Glanneur Hollendois discovers the symptoms of a contagious fanaticism and even an 'epidemic of the imagination' in the vampire craze. 59 Vampirism, for him, is nothing more than the result of a shaken imagination, but this imagination had real effects, and by affecting others' imagination, these effects could be transmitted to other people, causing a real epidemic.
Even the highest Church officials could follow these arguments of the sceptical camp.
The theological stakes were particularly high because vampires and saints were similar in that their corpses were not subject to bodily corruption. 60 Therefore, it was essential to determine whether vampirism was miraculous, demonic, natural or just fraudulent. In the 1749 edition of his seminal book on beatification and canonization, Prospero Lambertini, archbishop of Bologna and future Pope Benedict XIV discussed vampires. 61 He concluded that the incorruptibility of corpses should be ruled miraculous only after an extremely rigorous consideration of evidence and other possible explanations, because in most cases it could be explained by natural causes.
As for vampires, he followed the sceptics and dismissed belief in them as an effect of fear and imagination.
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The Benedictine Dom Augustin Calmet took a more ambiguous stance, however. Viewed from a purely rational perspective, Calmet wrote, he could not believe in vampires. Calmet specifically had problems with the embodied nature of vampires. Some had even claimed that the feet of vampires appeared muddy the day after they showed up among the living. This would suggest not that some kind of semi-spiritual appearance (an astral body or spiritual envelope of the soul) harassed the living, but that the corpse itself left the grave. Calmet stated that it was 'morally impossible' 63 for revenants to leave their tomb, especially if it was said that they did so without disturbing the earth of the grave. 64 These stories Calmet also relegates to the imagination of the living, who wanted to reassure themselves that they had not erred in executing these corpses (desecration and mutilation of corpses was against the law and it was a sin according to Christian doctrine).
As Fernando Vidal has argued, however, it was also the embodied nature of the vampire that made Calmet suspend his disbelief in vampires. 65 Even if he would not believe in vampires after considering them from a purely rational perspective, a religious perspective outdid his rational considerations. These wandering corpses resembled too much the resurrected Christ and the blessed, who will be resurrected with their own bodies at the Last Judgement. 66 In his 1694
article in the Mercure Galant, Marigner had already discussed the resurrection of the body in the context of vampirism. According to Marigner, many phenomena in nature prefigured and embodied the divine truth of the resurrection of the body. Saint Paul had written about the seed that grows into a plant as a metaphor for the resurrection of the body. Marigner mentioned the generation of plants, but also mineral processes and palingenesis. Most strikingly, he described how 'human phantoms' could emerge from the blood of corpses. A spirit that remained in the corpse in the central heat of the blood could rise in the air and could condense in the cold night, representing the phantom of the deceased as an obscurely luminous body floating above the graveyard. This was a natural and incomplete process, however, which could never be mistaken with the miraculous resurrection of the body at the end of time. It was only a divine sign, placed into nature, which embodied and testified to a religious truth.
The situation was different for Calmet. He also felt the need to find a physical expression of a fundamentally theological fact. Partaking in the tradition of physicotheology, and physica sacra however, he did not look for divinely instituted signs, but for natural processes that could support and make more credible theological truths in a literal way. 
Conclusion: a spectrum of imagination
Vampires were creatures at the borders of what was acceptable in early modern medical, philosophical and theological discourse. Nevertheless, some scholars tried to get to grips with the phenomenon and tried to explain it (or explain it away). Sometimes, they had to go to the limits of their conceptual framework do this. This gives us an excellent opportunity to study the diversity, latitude and flexibility of the belief systems of early modern scholars and savants.
Typically, explanations of curious events in the early modern period drew on certain characteristics of the imagination. This study of early modern theories of vampirism serves as an excellent lens to trace a whole spectrum of different views of the imagination, and how changes occurred from the mid-seventeenth century till the mid-eighteenth century. For magically oriented writers such as Marigner and Ranft, imagination and reality were not in opposition. The imagination of someone could have a very real, direct and natural effect on someone else. The power of the imagination did not refer to the isolated internal world of a lunatic, but to a power to affect the world in a very concrete and directed manner. The imagination was even so powerful that it could act after the death of a person, and it was this strong imagination that turned him or her into a vampire. For Marigner and Ranft, the imagination was a moral and religious faculty as much as it was grounded in a physical and physiological reality. This ambiguity allowed these authors to merge religious and natural explanations. As Marigner asserted, vampirism is partly a natural and partly a supernatural phenomenon. For them, a disease was not just some bodily affliction, but it could be a divine punishment or warning at the same time. In this account, religion, natural philosophy and natural magic merged without conflict.
More sceptical writers, such as the authors of the articles in the Lettres Juives and the Glanneur historique, but also Calmet and Lambertini, moved their attention from the imagination of the deceased person or 'vampire' to the imagination of the victims instead. In their account too, the imagination could be very forceful, but it affected only the victim's own mind and body.
Here the imagination is a 'psychosomatic' force, but such a strong one that it could bring about death in the space of a few days. There are some hints that the imagination of the victim could also affect the imagination of other victims, having a contagious transitive effect, and sometimes resulting in real epidemics. This is not thought of in magical terms, however, but is a 'moral'
force that works by the impact of stories and images combined with fear and credulity.
Finally, Empress Maria Theresa and her physician dismiss all there is to vampirism as illusions of the imagination. The imagination is locked up in the internal realms of a solipsistic mind. At the end of this history, the imagination creates only figments. The spectrum of different powers and meanings of the imagination in the early modern period is reduced to a powerless faculty that only produces unreal spectres. 
